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ABSTRACT
An Acculturation Study of J apanese-Ame rican
Buddhists in Northern Uta h
by
Priscilla T. Timper, Master of Sc ience
Utah State University, 1971
Major Professor: Dr. Gordon N. Keller
Department: Sociology, Soc ia l Work , and Anthropology
The pr imary purpose of this study was to present a sociological
analys is of Amer ican Buddhism in northern Utah.

Spe c ifi cally, the a nalys is

cove red the acculturation cha nges of Amer ican Buddhism in X_ _ , Utah,
the functions of the acc ul turatio n c hange s, and th e effec ts of sec ulari zation
on the Buddhists.
The f indings were as follows:
1.

Buddhism in X_ _ is becoming "Ame ric a n Buddh ism " just as
Buddhism in Japan became Japanese Buddhism.

2.

Buddhism in X_ _ reinforces the norms and valu es of the X_ _
soc iety but also puts a strain on social relation s hips by co ntributing
to ethnocentrism and racial segregation.

3.

The Buddhist society in X_ _ has become more sec ular a nd , as a
co nse quence of the sec ularization process, could cease to exist in
the future.
(82 pages)

CHAPTER I
INTRODUCTION

Sociology of religion
Religion appears to be a somewhat neglected area of study in sociology.
It has not reached the theoretical and empirical sophistication of such areas

as s t rat ifi cation, demography, and formal organizations (Sme lser and Davis,
1969) . Yet, reasons as to why it has remained undeveloped are only speculative.

The subject matter or religion itself certainly does not s uggest that

religion is unimportant in social behavior.

Quite to the contrary, religion

is accepted as a very influential determinant of social behavior .

Thus, the

lack of enthusiasm with regard to the soc iology of religion is difficult to exp lain.

Statement of the problem
Despite the tendency of the socio logy of religion to r ema in at a low ebb,
the study of religion has not been an ent ire ly ignored area.

The literature

abounds in descriptive studies about the religio us behavior of Jews, Catholi cs ,
and Protestants.

One aspect of re lig ion, however , that has received only

slight attention is the American vers ion of Buddhism.

There are, of course,

studies on the social implications of Buddhism in eastern c ultures , but little
resea r c h has been done on the unique adaptation of Buddhism to western
culture.

This apparent discrimination is puzzling when one cons iders that

there a re numerous studies on the Japanese-Americans , the main adherents
of the Buddhist faith in America .
Due to the minimal amount of research on American Buddhism , the
purpose of this study is to extend the field of knowledge in this area.

To

accomplish this goal , the Japanese-American members of the X_ _ Buddhist
Church in northern Utah have been selected as the subjects of this study.

Objectives
The three objectives of this study are : (1) to give a description of
B uddhism in modern Japan , (2) to give a desc ription of the Buddhist religion
as adhered to by the members of the X_ _ Church in Utah, and (3) to prese nt a sociological interpretation of American Buddhism.
In more specific terms, the first object ive of this study is to set
down the various aspects of the Buddhist religion in the life of the Japanese
Buddhi sts . This descr ip tion will be obtained from the literature a nd will be
used as a foundation for the analysis of the Buddhist religion in X_ _ , Utah .
The second objecti ve is to offer a general descriptive account of the
core religious beliefs of the members of the X_ _ Church and of the social
structu r e of the said church.

This informat ion will be obtained through f ield

researc h.
The last objective of this study is to give a sociolog ical analysis of
American Buddhism .

This analysis will cover three parts.

First , it wi ll

analyze the acculturation process of American Buddhism. It will seek to
show in what ways Buddhism has adapted to the beliefs and practices of
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American cu l ture.

The second part will attempt to determine what sociological

functions these accu ltu rat ion changes serve for the society as a whole.

It will

cons ide r both the functional and dysfunctional elements of Amer ican Buddhism .
Fina lly, the th ird part will look at the effect of secularization on the Buddhi st
soc ie ty in X_ _ , Utah. Any ethnic group unde rgo ing acculturation in America
must in so me way respond to the increas ing secularization of American soc iety.
An attempt will be made, the r e fore, to determine what the response of the
Buddhist soc iety in X_ _ Utah has been in connection with the secular ization process .

The X_ _ , Utah area in which this study took place is in Box Elder
County.

Box Elder County is s itu a ted in northern Utah and is , according to

the 1970 Utah Population Census, some 5, 600 square miles in total area
with a popu lation of appr oximately 28, 000 people.

The inh ab itants of Box El der

County are ch iefl y Caucas ians with about 600 Indians and approximately 400
Japanese-Americans , according to the 1960 Utah Population Census.

The

county is primarily rural and is most heav ily populated on its eastern s id e.
X_ _ , Utah itself is a small town with about 65 0 inhabitants, accord ing
to the 1970 Utah Popul atio n Cens us. It sits again st a high mountain r a ng·e a nd
is te n miles from one of the l a r ge r c ities in Box Elde r County. In X_ _ there
is a school, a few stores , a servic e station, a post off ice, a Mormon Churc h ,
and a Buddhi s t Church lo cated a few miles outs ide of the town.
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The inhabitants of X_ _ are primarily Caucasians and JapaneseAmericans. However , the ratio of Japanese-Americ ans to Ca ucasians in the
area is about 1 to 10.

The Caucas ians were the first to settle in the X_ _

area in the 1860's or thereabouts, and the Japanese-Americans settled there
in the early 1900's . The Caucasians are principally of the Mormon faith and
the Japanese-Americans of the Buddhist faith.
throughout the X_ _ area.

Both groups are intermingled

They also both are engaged in agriculture for

their li velihoods with an emphasis in dairy ing , raising cattle, and growing
tomatoes, sugar beets , cherries , and other produce on irrigated plots of land.

Definition of terms
Sutras. These are the narrative parts of the Buddhist scriptures in
in which the gospe ls of the Buddha are contained.
Siddhartha.

This is the name given to the historical Buddha at his

birth and means "Goal Reached."
Issei.

The Isse i are the Japanese immigrants in the United States.

Nise i.

The Nisei are the native-born citizens in the United States

whose parents are Issei.
Sansei. The Sansei are the native-born cit izens in the Un ited States
whose parents are Nisei.

Limitations
It is to be noted that the above study is exploratory in nature.

not pretend to reach the statist ical precision of quantitiative analysis.

It does
It does,
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however , purport to presenl a qualitative analysis of an area of religious
behavior that has been neglected and little understood in American culture .
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CHA PTER II
BUDDHISM

Introduction
Buddhism, as one of the great religions of the world, has existed for
2 , 500 years. In the past it was tremendously important as an agent of civilization in the Far East. It has been cred ited with influencing the Tang Dynasty
culture of Ch ina in the Seventh to Tenth centuries A.D., as well as bringing
civilization to Japan.

Today Buddhism has perhaps nearly half a billion

peopl e adher ing to its rational doctrine of hu man conduct. It can be found
predominently in such countrie s as Burma, Thailand, Tibet , Cambod ia , Laos ,
and Ceylon (World ' s Great Religions, 1963).

Founder of Buddhism
The founder of Buddhi sm, Siddhartha Gautama , was born in 563 B. C.
near the border of India at Lumbini in what is now called Nepal.

He was the

son of an aristocractic Hindu chieftain of the warrior caste. As the son and
heir of a Hindu c hi eftai n, Gautama was reared in elega nce with his every
material need met.

At 19, in an archer y contest, he won the hand of a wife

who bore him a son.
In spite of the luxurious life that Gautama li ved, he was not happy .
Against hi s father's orders that he remain in his pa laces , he rode out into the
world . For the first time, he observed human suffering and returned home

disturbed.

Then one night he left his wife and son with the determination to

unfold the mystery of life for himself and others .
Gautama was 29 when he began hi s search for the mystery of life.

For

six years he lived among ascetics and hermits and tried to atta in the secret of
Enlightenment or a solution to the mystery of life . He tried various methods
of meditation and self-mortification but with no success.

Finally, he sat

himself under a Bodhi Tree to think and vowed he would not move until he
had gained Enlightenment. It was here , after 49 days of meditation , that
Gautama achieved Enlightenment and was from that time on to be known as the
Buddha or "the Enlightened one."
Having acquired a deep spiritual insight into the nature of existence ,
Gautama spen t the remaining 45 years of his life preaching a nd converting
peopl e to his religion in northern Indi a.

He died at the age of 80.

Teachings of Buddha
To better comprehend the teachings of the Buddha, learned through
his Enlightenment, it should be understood that Gautama was born a Hindu .
Hence , Buddhism is actuall y a revolt aga inst orthodox Hindui sm. Buddha,
however , did not reject all the concepts of Hinduism, which is evident in the
doctrine of karma and the cosmic l aw of cause and effect.

He did , however ,

disagree with the self-mortif ication practices of the ascetics and preferred to
this the Middle Way between ascet ic ism a nd self- indulgence. He believed the
wise man avo ided extremes. Also, he did not accept the Hindu caste system ,
as he believed a ll men to be equal in spiritual potentiality.
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The core of Gautama's teachings can be found in the Four Noble Truths
and the Eightfold Noble Path , both of which formed the subject of hi s first sermon .

Briefly, the truths, which embody the main of Buddhist doctrine, deal

with the cause a nd c ure of human s uffer ing .

The path , on the other hand,

descr ibes the type of behavior necessary to eli m ina te suffer ing.
The Four Noble Truths are as fo llows: (1) Suffering is ine scapable ;
(2) Thirst or appetite is the cause of suffering: (3) The cessation of suffering
is the co mplete cessat ion of this thir st; and (4) The elim in ation of this thirst
is by following the Eightfold Noble Path (Tsuji, T., n.d.).
The Eightfold Noble Path is: (1 ) right views, (2) right aspirations ,
(3) rig ht speec h , (4) ri ght cond uct, (5) r igh t li velihood, (6) right effort,
(7) right mind fulness, and (8) right meditation (Tsuji , T. , n. d. ).
Other as pects of the doctrine of Buddhism inc lude the theory of God ,
the nature of existence, karma, Nirva na, a nd Bodhisattva.
Buddhism does not deny the existence of God .
ever, is perce ived as an impersonal ultimate reality.

The Buddhist God, howFurthermore, man is

believed to be incapable of defining what this ultimate reali ty is.
The nature of existence can be explained by defining the follow ing
te rm s: impermanence (Ani tya), suffering (Duhkha ) , and egoless nes s (Anatman) .
Impermanence means that no thing remains the same; everything is in co nsta nt
motion.
pleas ure .

This is a law of the universe . Sufferi ng is der ived from the desire for
Man, howe ver , ca n eradicate this desire by his own e fforts a nd thus

o bta in absolu te peace or nirvana.

The following of the Eightfold Nobl e Path is

the means by which this can be done .

The doctrine of ego lessness states that

man does not have a distinct existence.

Man is not a permanent entity.

He

does no l ha ve a soul that exists apart from the body . The Buddhist soul is
rather a "life force" which unifies all an i mate and inanimate objects in the
uni verse .

Tbe "oneness of life" doctrine of Buddhism is derived from this

idea (Tsuji, T. , n.d.).
Karma has to do with the l aw of cause and effect.

Man is thought to be

the cause of his own destiny and free to determine his future actions (Tsuji ,
T., n. d.).
The highest good for all Buddhists is Nirvana . In its literal translation , Nirvana means the extinction of desire.

The extinction of desire brings

peace . Nirvana is furthermore not a physical place but a state of highest consciousness (Tsuji, T., n. d.).
The individual in search of Buddhahood or Enlightenment is ca ll ed a
Bodhisa ttva.

He is the person alway s willing to give up his own salvation for

others . He seeks to increase his virtue and wisdom as well as that of others.
To do this he devotes himself to the practice of the Six-Perfections--Giving ,
Morality, Endurance , Effort , Meditation , and Wisdom (Tsuji , T., n. d . ) .
As Buddhism spread, two doctrines of the teachings of Gautama aros e.
Hinayana Buddhism (the Lesser Vehicle), as practiced in southern Asia ,
stresses the teachings of Gautama in its pure form.

Mahayana Buddhism (the

Greater Vehicle) , as found in China , Japan , Korea , Tibet , and Mongolia, is
an e laboration of Gautama 's teachings and has tended to adapt to foreign
beliefs .
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Introduction of Buddhism to J apan
One thous an d years were to pass from the founding of Buddhism before
Mahaya na Buddhism was to be introduced into Japan in the sixth century A. D.
by route of Kore a.

Korea at thi s time was divided into three principle states:

Koguryo , Paikche , and Silla . Koguryo had accep ted Buddhism in 372 A. D.,
Paikche around 384 and Silla much later.

In the middle of the sixth ce ntury,

however, the relations between the three states in Korea had be com e strained.
He nce, in fear of the possibility of an all iance be ing formed against him , the
Paikche king commanded that a sixteen-foot high statue of the Buddha be made
and offered to the Japanese emperor.

There is no evidence as to whether the

statue was actua lly sent to Japan but nevertheless, another politic al-reli gious
mission was dispatched in 552.

This time the Paikche king notifie d the J apanese

e mperior of the com bined menace of Silla a nd Koguryo and requested Japanese
t roops .

The Japanese emperor replied favorably ; and as a result , the

Pai kc he ki ng sent an image of the histori ca l Buddha in gold , silver, and copper
as well as banners , umbrellas , and Buddhist siitras . Thus , behind polit ical
moti vat ions, Buddhism made its entrance into Japan .
Buddhism was not at first wholehea rtedly accepted in Japan.

Opinions

were divided as to what to do with the epistle and religious gifts sent by the
P a ikc he king . A decision was finally made to approve the new worship as a
temporary experiment.

The Soga , a powerful family at the time a nd on the

s ide of the new religion, carried out the experiment and opened a temple . A
pestilence broke out , however; and the Mononobe and Nakatomi, two powerful
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families against Buddhism, blamed the pestilence on the presence of the
Buddha figure (a result of the displeasure of the native gods) and destroyed the
temple.
Although Buddhism suffered initial setbacks , it continued to grow
stronger in Japan.

A temple was erected in 574 by Saga no Umako, the son of

the Emperor Bidatsu (572- 585).

The Saga family , therefore, again had a place

of worship; but another pestilence was to break out.

This time , however, the

plague grew worse and the belief spread that the Buddha image was not at fault
but that the plague was the result of the rejection of the image.

The Sagas

were then allowed to practice the religion as a family cult, and Buddhism became establi s hed in Japan.
The re ign of Suiko (5 92-628 ) marks a peak in the deve lopment of
Buddhism in Japan.

Suiko was a devout Buddhist and her nephew, The Im-

perial Prince Shotoku (573-62 1) and a member of the Saga clan , is considered
to be the founder of Japanese Buddhism.

Under him, as appointed regent when

Suiko took the vows of a Buddhist nun, Buddhism flourished; and temples and
images were constructed.

By 623 there were approx imately 46 Buddh ist

temples , 816 priests, and 569 nuns in J apan (Saunders, 1964) .

Introduction of Japanese
Buddhism to America
After the introduction of Buddhism to Japan and its establishment as one
of the major religions of J apa n, Buddhism was to take another step. This step
was due to the immigration of the Japanese to America in the years 18901924.
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The J odo Shin (Shinshli) movement of Buddhism began in San Francisco
with the arrival of two priests from Japan on Jul y 6, 1898.

Their arrival was

to make initial surveys into the possibility of establishing Buddhist congregations. As a result, two learned scholars arrived in San Francisco as the
first official missionaries to the Un ited States on September 1, 1899 (Tsuji , K.
n .d.) . In 1905 the first Buddhist temple was consecrated in San Francisco;
and The Buddhist Mission of North America , which began in 1898 with the first
two Buddhist priests, was incorporated in 1942 as the Buddhist Churches of
America (Mead, 1965).
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CHAPTER III
REVIEW OF LITERATURE AND
THEORETICAL FRAMEWORK

Acculturation
The u se of the term accultura tion within the field of the social sc iences
originated in the 1880's w ithout a formal definition.

Co ns equently , when

acculturation emerged as a significant area of study in the writings of such
North Americans as W. H. Holmes, Franz Boas , and W. J. McGee , it was
not u sed "to name the same pheno mena." (Spicer, 1968, p. 21) It was not
until 1935, therefore, before a formal definition of acculturation was to be
established by the subcommittee on Acculturation appointed by the Social
Science Research Counc il.
Acc ulturation compre hends those phenome na which result
when groups of individuals having different c ultures come in to
continuous first-hand contact, with subsequent changes in the
original cultura l patterns of either or both groups . (Redfield,
Linton , and Herskovits , 1936, p. 149)
T he committee also added a note to this definition which i s essential to an
understanding of accul turation.
Under this definition, acculturation is to be distinguished
from c ulture- change, of which it is but one aspect, and assimil ation ,
wh ich is at times a phase of acculturation. It is also to be differentiated fro m diffusion, wh ich, while occurri ng in all instances of acculturation, is no t only a phenomenon which frequently takes pl ace w ith out
the occ urrence of the type of contact between peoples specified in the
definition g iven above, but also cons titutes on ly one aspect of the
process of acculturdtion. (Redfield, Linton, and Herskovits, 1936 ,
p. 149)
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Lin ton (1940), in Acculturation in Seven American Indi an Tribes , devotes
three chapters to the acculturation process . To begin , he makes it quite clear
that , under the definition of acculturation given by the Social Science Research
Counci l in 1935, "acculturation must include the general processes operati ve
in all cases of group contact and culture change." (Linton , 1940, p. 501)
He then proceeds to group the phenomena of continuous first hand contact to
which the term acculturation generally refers.

He lists most of the phenomena

occurring under these conditions as being of either directed culture change or
soc ial- cui tural fusion .
Directed culture change refers "to those situations in which one of the
groups in contact interferes act ively and purposefully with the culture of the
other." (Linton , 1940, p. 502) The process in volved in this s ituation is one
of dominance and submiss ion.

The dominant group , by demanding submission ,

actually modifies and controls its own environment. What eventually happens
in an acculturation process of th is sort depends on the conditions of contact.
If the dominance is of a purely social and phychological sort,
not backed by force of arms, the only method available is that of
persuasion backed by prestige. This may often be fairly effective.
If, on the other hand, the dominance is of a practical sort , the
inferior group being subjects, cultural changes can be enforced by
active punitive measures. (Linton , 1940, p. 504)

Social-cultural fusion, on the other hand , applies "to those situations
in whic h two originally distinct cultures and societies fuse to produce a single
homogeneous culture and society." (Linton , 1940, p. 502) Fusion, however,
need not always develop.
and not fuse.

Societies in first hand contact can exist side by side

In cases such as these , psychological factors usuall y act as
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barriers to fus ion ; and the groups in contact can both be viewed as qu ite secure
and convinced of their superiority. It is, therefore, with an "inferior group"
that fusion is most apt to come about.

However , eve n when a group desires to

completely identify with ano ther group and has even ass umed the language a nd
habits of the oth er g roup , fusion ca n s till be delayed by r ac ial diffe r e nces.
Such differe nces make it easy for the "supe ri or gro up" to keep the "inferior
group" at a low social status.
The Ways of Me n, by John P. Gill in (1948), incl udes a well- organ ized
acco unt of the accultur ation process. Di ffus ion, first of all , is distinguished
from acculturati on in that it "m ay take p lace withou t d irect or long-cont inued
primary contact be twee n the cultures in vol ved," whereas acc ultura ti on invol ve s "co ntinue d a nd r e la tively c lose contac t be twee n soc ie ties." (Gillin ,
1948, pp. 555-55 7) Acculturation is fur the r viewe d as cons is ting of a bal anced
type and an unba lanced type, a dic hoto my quite s i m il ar to that of L inton. In
the balanced type "the intr oduct ion of items fr om one to the other and the
resul tant mod ification of the cultur es fl ows in both d irections at approximately
an equal rate." (Gilli n , 1948 , p. 557 ) I n the unbalanced type a stronger
soc iety domi nates a weaker soc iety, a nd accul turat ion is not a mutu al pr ocess.
Gillin al so s pec ifi e s the ways in whi c h accultura ti on may alter a s ituati on.
They are as foll ows:
(1) Co ndi tions of the natura l e nviro nme nt may be cha nge d a nd old
pr act ices may not be reward ing .
(2) Soc ia l cond itio ns can c hange.
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(3) Cultural condi tions can change.
(4) Changes can take place in the genetic character of the population.
The acculturation process a lso offers a confused period or a period
of instab ility . If the situation continues to be unstable , however , acculturation
coul d go on inde finitel y. It is more common , though , that one of the following
processes will occur.

First, "a stabilized symb iotic relationship may develop

in whic h the two cultures maintain their separate identities which continue to
o perate parallel to each other" but in whi ch the continued "operation of the one
culture is necessary for the operat ion of the other." (Gillin , 1948, p. 567) In
a nother situation a stronger culture may co mpletely eradicate a weaker c ulture
without absorbing any significant elements.

Third, one c ulture may be eve ntu-

a lly ass imilated into the other and thus los e its identity.

Lastly, ass imil ation

is often blocked when different physical types are present in the two cultures .
Although the abo ve account seems to have adequately dealt with the
acculturation process , a further clarification sho uld be made with r espec t to
the relationship between acculturation a nd ass imilation.

This distinction is

pertinent when one considers that social scientists have not been in agreement
with respect to the meanings of these two terms . Some ha ve used them as
synonyms and others have differentiated between them.

This paper will

differentiate between them as Gillin and Gillin (1942) do in An Introduction
to Socio logy.

By acculturat ion they mean " the process where by soc ieties of

different c utlures are modified through fairly c lose and long-continued contact,
but without a complete blending of the two c ultures. " (Gillin and Gillin, 1942,
p. 672 ) Assimilation, on the other h a nd , "is the process whereby groups with
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different c ultures come to share a common culture , composed of e lements f r om
both but different from either--different because in adopting elements from one
c ulture into another changes in both form and meaning are often necessa r y. "
(Gillin and Gillin, 1942 , p. 673-675)
In summary, acculturation can be defined as the general concept for the
processes of change or the results of such processes that occur when two
distinct cultures come into continuous first hand contact.

To better compre-

hend this definition, acculturation should a lso be distinguished from the processe s of cultural change , assimilation, and diffusion.

First acculturation is only

one aspect of cultural change and includes the processes operative in a ll instances of cultural change. Second , assimilation is only one phase of acc ulturation--the process in which two original cultures synthesize and come to s hare
a "new" culture.

Finally, the diffusion process is similar to the acculturat ion

process in that it involves the exchange of cultural traits but different in that
this exc hange need not necessarily involve continuous first hand contact. It
can be sa id , therefore, that the term acculturation refers to the processes
occurring in the following two situations. In the first situation, there is the
domination of one culture by another, and acculturation is predominantly onesided. In the second situation, there is a tendency for the cultures to fuse together into a "new culture." When two such cultures become completely fused ,
assimil ation is said to have taken place.

Although the acculturation process ca n

terminate in the assimilation of two distinct c ultures , this is not a lways the
case.

Rather, some type of workable compromise between the two cultures

generally develops.
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Accu lturation and Buddhism
The Buddhist religion is a product of Eastern cultures . He nce, its
introduction to America necessar ily in vol ves an acc ulturat ion process .

Th at

a study of thi s acculturat ion process cou ld be a worthwhil e endeavor is supported by Robert F. Spencer in hi s ar ti c le on the social st ructure of t he
American Buddhist Church.

He says:

The processes of accul turation, the noteworthy changes which
took place with regard to c hu rch organization and ritual, indiv idual
beli ef, soc ial attitudes, and the like, are implicit in any analysis of
Japanese Buddhism in America. (Spencer , 1948, p. 281)
It would appear from the literature, however , that such a study has not been

conducted.

This conc lus ion would seem to be backed by Leonard D. Cain Jr.'s

(1962 ) prospectus for research entitled "Japanese-American P rotes ta nts:
Accultu rat ion and Ass imil a t ion." He notes the following:
It is of interest to examine the adaptat ion of the Buddhist
religion to the Amer ican culture. There is much evidence to suggest
that the Buddhist church has become rather thoroughly Americanized .
(Cain, 1962 , p. ll 8)

Accu l turation and funct ional
theory
The study of acculturatio n per se deals mainly wit h recording t he
phenomena that results when two distinct c ultures come into continuous first
h and contact. It does not usually investigate the sociologi cal fun ctio ns that
the resultant phenomena have.

Th e merge r , therefore, of accul turat ion theory

with functiona l theory could give more depth to a n unde rstanding of the accultu r ation process.
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Kingsley Davis (1949) in Human Society declares that the functionalstructural type of sociological a na lysis (functional theory) has been most suecessful in making scientific sense out of nonscientific belief and practice,
such as that found in religion.

One of the main assumptions that functional

theory makes is:
.... that society is an emergent whole determine<l by the organization
of its parts and that, being something different from the mere sum
of its parts, it cannot be understood in purely individualisti c and
utilitarian terms. Also, the parts of society cannot be understood apart from but only with reference to the whole. (Davis,
1949, p. 518)
It is also an assumption of functional theory that there are necessary

conditions for the existence of any society.
is cohesion or solidarity.

One such societal requirement

Davis concludes thus that "one of the functions of

religion is to justify, rationalize, and support the sentiments that give cohe s ion to the society." (Davis, 1949, p. 519) Furthermore, Davis de lineates the specific functional ways in which religion contributes to the cohesion of society.
First it offers, through its system of supernatural belief,
an explanation of the group ends and a justification of their primacy.
Second it provides, through its collective ritual, a means for the
consta nt renewal of the common sentiments. Third it furnishes,
through its sacred objects, a concrete reference for the values
and a rallying point for all persons who share the same values.
Fourth it provides an unlimited and insuperable source of rewards
and punishments--rewards for good conduct, punishments for bad.
(Davis , 1949, p. 529)
The functions of religion in meeting society's needs are also set forth
by O'Dea (1936).

He distinguishes six functions of religion, which are similar

to those presented by Davis in that they contribute to social cohesion.

They
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are a s follows :
(1) Religion provides s upport , co ns olation, and reconciliation.
(2)

Religion offers a tra ns cende ntal relat ionship and thus prov ides
the e motional ground for a new security and a firmer identity.

(3) Religion sacralizes the
(4)

~ a nd

values of established soc iety .

Religion performs a prophetic fun ction by which instituti onalized
norms may be criticized.

(5)

Relig ion provides iden tity functions.

(6)

Re lig ion is related to the growth and maturation of indi victuals
(O'Dea, 1966) .

In s ummary , functional theory claims that society is a system or a
whole determ ined by its parts.

It also ass umes that there are necessary

cond itions for the s urviva l of soc ie ty . One s uch condit ion is soc ial co hes ion ,
and reli g ion would appear to be one of the major contr ibutors to social cohes ion.
Re lig ion performs this function by justifying, rationaliz ing , and supporting the
se ntiments that are essential for cohesio n.

It should also be noted that al-

though c lassic functional theory would asse rt that the functions of r eligion are
al ways positive and functional, the nega tive and dys functional aspects of
religion should be cons idered as well.

Acculturation and secularization
American soc iety can ce rta inly be called a secu lar society.

Hence ,

the acc ulturation of Buddhism to American soc iety has likewise been a confrontat ion with the secula ri zation process . An acculturation study of Buddhism ,
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th erefore , would do we ll to inc lude an a nalysis of the seculari zation process.
Such an analys is co uld establish just where American Buddhism stands with
respect to the secularization process .
With the increasing secularization of society, the concept of secul ari zat ion has beco me the fo cus of much attentio n.

There has also ar is en a co ntro-

versy a s to just what the concept of secularization actuall y enta ils. In setting
forth a theoretical framework for secularization in this paper, therefore, the
co nce pt will be defined in "a str ict sense to refer to the decline of traditional
forms of religiosity, and thus avo id the insoluble debate whether religiosity
as s uch is declining. " (Weigert and Thomas, 1970 , p. 29)
Th e decline of traditional forms of religiosity is likewise equated to
secul ar iza tion by David 0. Moberg . He defines secularization as "the proc ess
by wh ich naturalistic explanations of the universe in crease a t the expense of
theologi ca l and mythical ones.

The esse nce of secularization, in its prac-

tical impact, co nsists in the neglect or religious techniques to move and
control the operative powers and working causes of the world." (Moberg,
1962, pp. 63- 64) Moberg notes, however, that even though the influence of
re ligion on the daily li ves of individu als may be growing weaker , religious
institutions can still grow by strength.
Thomas O'Dea in The Sociology of Religion also presents a de finition of seculari zation.
Secularization may be said to consist fundamentall y of two
related transformations in human thinking. There is first the
"de sa c ralization" of the attitude toward persons and things--the
withdrawal of the kind of e moti onal invol ve ment which~s to be found
in the religious response, in the response to the sacred. Se co ndly,
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there is the rationali zation of thought--the withholding of emotional
part ic ipatio n in thinking about the worl d. (O'Dea, 1966 , p. 81)
O'Dea al so sets down the five kind s of human ac ti vity that have been s ign ificant
in influencing the secularization of thought.

They are: work, war , exchange ,

gove rnment , and learning and scie nce.
Robert Redfield's (1 947 ) "The Folk Society" g ives ins ight into how the
secular iza tion process actua lly operates in societies .

The fo lk society is

char acterized as "small , isolated , nonliterate, a nd homogeneous, with a
stro ng sense of group solidarity . " (Redfie ld , 1947 , p. 297) It is further
viewed as a sacred society in that "o ne may not, wit ho ut calling in to effect
negative soc ia l sanc tions , c hallenge as valueless what has co me to be tradit ional in that soc iety." (Redf ie ld , 1948, p. 303) Referr ing to his studi es in
Yuca tan, Redfield draws thi s conclusion with r es pect to secularization a nd
fo l k soc ieties.

" ... The less iso la ted and more heterogeneous communiti es

of t he peninsula of Yucatan are the more secular and individualistic and the
more characterized by disorga nizatio n of culture." (R efie ld , 1947, p. 307)
The secular society is examined in more deta il by Howard Becker (1 950).
He defi nes the secu l ar soc iety as "one in which resistance to change is a t a
minimum or, to say the very leas t, whe r e c hange in ma ny aspects of life is
us ually quite we lcome." (Becker, 1950, p. 67) Becker a lso claims that
there are two varieties of secular soc iet ies, unstable a nd stable. He
ch aracterizes un sta bl e secu lar soc ieties as ha ving such traits as: accessibility ,
openm inded ness , dwindling kin s hip influence , speciali zation, anonymity , a
liking for the new , a nd stressing the written word.

The stab le secular soc iety
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differs from the unstable in that the obsession for the new is held in check by
some sacred practice, precept, or principle.

The ideology of democracy is

an example of such a sacred check.
The most that can be said of any society, [therefore] is that
it is highl y secularized or is secularizing rapidly, for sacred components always remain, are regenerated , or are developed afresh
in some form. (Becker, 1950, p. 67)
Secularization, in summary, can be defined as the dec! ine of traditional
forms of religiosity. Exactly what this dec line involves can be better understood by contrasting sacred and secu lar societies. A sacred society can be
typically described as small, isolated and homogeneous. It is sacred in that
it does not challenge rationally what has come to be traditionally accepted.

A

secular soc iety, on the other hand, cont inuously calls into question th at which
is sacred or traditional. Secular soc ieties can furthermo r e be typed as unstable and stable . Unstable sec ul ar soc ie ites can be characterized as having
an obsession for change and in constant opposition to the trad it iona L Stable
secular socieities likewise question the traditional , but their liking for the
new is held in check by sacred practices. Secularization per se, therefore,
is the process in wh ich there is a withdrawal from the emotional invo l vement
found in tradit ional forms of religion to more rational thinking about the world.

Summary
The accul turation process or the changes that ha ve taken place in the
interchange of Buddhism with American culture are certa inl y essential to any
analysis of American Buddhism.

Li kew ise of importance, are the sociological

fun ctions, both the pos iti ve and the negati ve, which the acc ulturation changes
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perform with respect to American soc iety as a whole.

Finally, American

Buddhism can be examined in terms of the secul arization process and its
religious significance.

An investigation of the above areas would provide a

more thorough description of Buddhism in American culture.

Recognizing

the fact that there has been a minimal amount of research on American Buddhism, it is t he intent of thi s study to in vestigate the previously mentioned
areas and provid e more insight into the sociological phenomenon of American
Buddhism.

CHAPTER IV
METHODOLOGY

Introduction
Cutlural anthropologists have traditionally studied small, out-of-theway cultures, and in their investigations have attempted to capture the wholeness of the cultures studied. In pursuing their studies, they have also deve loped a var iety of methods that have been quite effect ive in studying cultures.
Among such modern anlhropological methods are !hose used for gathering ,
order ing , and interpreting data.

Specifically, methods or techniques have

been devised for making ini tial contacts, sampling, interviewing, observing,
recording data , a nd analyzing data.
beyond the scope of this paper.

A full description of these techniques is

However, a brief description of each techniq.Je

will be presented. It is desired that these descriptions will at least give lhe
reader some inkling as to what the anthropolog ica l method in vol ves .
To begin, initi al contacts are always vital in social research, but they
are even more crucial when one studies a small , tightly-knit soc iety.

Rapport

is essential , and anthropologica l techniques for establis hing rapport are numerous and individualized. It is al so in the initial contacts that the intent of one's
research will have to be communicated.

At this point it is important to be

"accurate, honest, and open." (Williams, 1967, p. 16)
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Anthropologists have often only given minor cons ideration to sampling.
Although this neglect has ca lled forth criticism , sampling has remained relative , as random sampling presents unique problems for the anthropologists.
For instance, some informants simply do not have the time or for some other
reason will not submit to the time-consuming techniques of the anthropologists.
Complete population coverage in these cases, therefore, is not obtained.
Furthermore, there is always the problem of establishing rapport a nd cooperation, and the use of random sampling presents the problem of creating
new techniques which may or may not be effective in meeting the objectives
of the a nthropologists.
There are several types of interview techniques used by anthropologists.

Two types are the passive and active interviews.

The passive inter-

view technique permits the informants to talk with a min imum amount of
direction, whereas the active interview guides the responses of the informants.

To guide the responses of the informants in the active interviews,

either the open-ended or straight questioning techniques can be used. The
form er is nondirective and attempts to guide spontaneous responses around
some topic area.

The latter is a direct questioning technique and is used to

elicit specific information (Honigmann, 1954).
Observation techniques are likewise numerous.

One basic comment,

however, can be made about the way in which one observes behavior and that is
that the style should be of such a nature that it puts one "a t the greatest ease
and provides the maximum information." (Willi ams, 1967 , p. 23)
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The recording of data a lso entails a number of anthropological techniques.
In more recent years , cameras and recorders have been used .
ever, are still widely used.

Field notes , how-

These notes ca n be taken during an interview or

after . Many anthropologists prefer, however , to take as few notes as possible
during an interview.

This technique seems to help the informants feel more

at ease.
Lastly, the anthropological method of analysis is the comparative
method.

The assumption is made that the most accurate and meaningful data

is discovered when the findings of two or more soc ieties are studied for significant differences and li kenesses.
The above is a brief description of the methods used by anthropolog ists in their studies of culture.

Since the present study was basically

exploratory, it was decided that the anthropological method would be the best
procedure to use in meeting the objectives of the study.

Initial contacts
Initial contacts were somewhat difficult to make in that the group of
Japanese-American Buddhists being studied resided some 28 miles away
from the residency of the researcher and in that the researcher knew absolutely
nothing about the communi ty.

In the early stages of the study, therefore , the

researcher tried to gain some insights about the Buddhist community by
"ask ing around" the community in which the researcher lived . It was hoped
that these initial contacts might provide leads that would direct the researcher
in obtaining the name of the X_ _ Buddhist leader.

Finally, through a
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fo rtuitous s ituation , the name was obtai ned.

The husband of the researcher

a nd his professor were attending a general adv isory committee meeting in
vocational ed ucation in a city approx imately six m iles from

x__ ,

utah .

At the meeting, mentio n was made of the researcher's proposed study to one of
the members of the advisory comm ittee and of the fact that the researcher
was interested in securing the name of the leader of the X_ _ Buddhis t
Church.

The adviso r y committee member happened to be employed at the

local bank and knew a you ng Japanese-American woman employed there from
whom she might be ab le to get the information desired.

As it turned out,

she was able to get the name of the pres ident of the X_ _ Church and relayed
this informat ion back to the researcher.

The name of the minister, however,

was not ava il able.
The advisory committee me mbe r also informed the researcher's
husband at the meeting that there was an annual X_ _ Buddhist bazaar held
every fa ll and that this migh t interest the r esearche r.

The r esearcher, there-

fore, obtained the date and time of the baza ar through some fri e nd s who
received one of the newspapers in the X_ _ area. In November, 1970,
therefore, the researc her , along with her husband and son , attended the
X_ _ Buddhist bazaar.
The bazaar was an even ing affa ir and was attended by both Caucas ians
a nd Japanese Americans.

It was hope d that the researcher could possibly

make the acquaintance of the X_ _ Buddhist president or minis ter at the
ba zaar; but the s ituation did not present its e lf.

Most of the Buddh ists we r e
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busy running the bazaar and conversation with them was more or less inopportune .

The researc her did , however, ca rry on some casual conversat ion

with one Japanese-American woman a nd her ch il dren . All in a ll , the bazaar
at least gave the researcher an opportun ity to observe one aspect of the
Japa nese- American Buddhist co mmunity life.
It was not until a cold morning in January, 1971, before the researcher

was finally ab le to make a significant co ntact.

The researcher and her family

began the trip to X_ _ on s now-covered roads with the in tention of setti ng
up an appointment, in person , with the X_ _ Buddhist president.

To learn

the whereabouts of the Buddhist president, the husband of the researche r
asked for directions, at a local service station, to the residency of the indi vidual whos e name had been received through the advisory co mmittee member
and who was ass umed to be the X_ _ Buddhist president. In asking for directions , he a lso informed the several Japanese-Ame ricans in the service
station that the researcher wanted to do a study on Buddhism.

The research-

er's husband was then told that the name the researcher had was no longer
the name of the Buddhis t president an d that if the researcher wanted to know
anything about Buddhism, she sho uld speak to the service-station owner's
w ife.

A meeting was, therefore, immediately ar ranged a nd directions were

given to the informant's residen cy . The researcher made the contact and
spent two and one half hours discussing the Buddhist re ligion with the informant.

The informant wa s very cooperative and advised the researcher that she

would be willing to help in any way she could.
informants in the study.

She later became one of the key
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The population from which the sample in this study was primarily drawn
was that of the Japanese-American members of the X_ _ Church. A select few
of non-Buddhist informants from the X_ _ area were also used to give a more
comp lete picture of the Japanese-American Buddhist community life.

The

sample size was relative. It reflected the number obtainable a11d the number
necessary to meet the objectives of the study.

Interviews
The passive, in-depth interview technique was used to coll ect the data
for this study.

This interview method was cho sen over others because of its

flexibility . Flexibility was needed in this study for two reasons . First there
was little information on American Buddhism, and a flexible interview techniqJe permitted an in-depth exploration into the subject matter. Second , it
contr ibu ted to the establishmen t of rapport wh ich is so essent ial in a study of
the rei igious values of a minority group.

It should be noted at this point that

rapport was establi shed, and the informants were very cooperative.
The total number of informants interviewed was 14. The names of the
informants were obtained through the informants . It was not much of a
problem getti ng the names, since everyone knew everyone else. It may have
been easier to obtain the names from a church roster than by the method used ,
but the

x__ Buddhist Church was in a state of trans ition at the time . Further-

more , the only names the Buddhists seemed to have with respect to members
of their church were those of the Buddhists who had pledged support for a
full- time minister.
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It should also be noted that contacting the informants posed a few prob-

lems . Most of the informants worked and were not available during the day .
For this reason , spec ial arrangements had to be made in some cases to gain
interviews.

A description of the informants interviewed is as follows . Of the ten
Buddhists interviewed, two were Issei , seven were Nisei, and one was Sansei.
Two of the three male inform ants were born in Utah and one was born in Japan .
Five of the seven fe male informants were born outside of Utah but in the United
States.

The other two were born in Japan and Utah respectively. Most of the

informants had at l east a high school ed ucation , and two had post-high school
e ducations.

All the subjects but one were marr ied, and four of the six

married female informants worked outside the home. The one unmarried
female inform ant was a uni vers ity student. The three male informants
were employe d as a Buddhist minister, a farmer , and the owner a nd operator
of a service station.
Four non-Buddhist informants were intervi ewed, two males and two
females. One was a Caucasian, university professor, one a Sansei uni ve rsity student, and two a retired Caucas ian farming couple . All were born or
at least had lived or were living in the X_ _ area.
The questions asked of the informants varied from situation to situation. To begin, broad questions, acqu ired from a review of literature , were
aske d of the informants . As more information was gained on American Buddhism, the questions became more specific. Each informant was furthermore
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not necessarily asked the same questions.

Rather questions were re-

pe ated only when the researcher belie ved verification was necessary.
Although the questioning technique was quite successfu l , it should be
said that the subjects did show some reluctance to discuss Buddhism .

This

was due to the fact that many felt that they were not well- versed in their
religion . The researcher , therefore, was often referred to one of the ke y
informants for information by the informants.

To rectify this predicament,

the researcher explained to the informants that this was a sociological study
a nd that the researcher wanted to study Buddhism as the people themselves
lived it.

After such an explanation, the subjects were usually quite willing

to cooperate with the researcher.
No specif ic time limit was set on the le ngth of the interv iews.

Thos e

subjects who had time and were willing to disc us s Buddhism were interviewed
to the advantage of the study.

Most inter views averaged about an hour . They

ranged , however, anywhere from 15 minutes to two and one half hours . The
total time of all the interviews was 21 hours.
Travel was necessary to conduct the majority of interviews.

Approxi-

mately one hour of travel time was necessary for each trip to X_ _ . Some
subjects, however, were ava il able in the community in which the researc her
resided ; and this situation was taken advantage of. Also , one trip had to be
made to a city some 50 miles from the residency of the researcher to contact
the former minister of the X_ _ Church.

When the study began , the minister

was serving as the part-time minister for the X_ _ Church . Since that time ,
howe ver, the church has become a n independent church with a full-time minister .
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Recordi ng of data
The recording of the data a ttained in the in terviews and observations
was not done in the presence of the in formants in the majority of cases. In
the few cases where notes were taken in the presence of informants , it was
kept at a minimum.

The data , therefore, in mos t cases was recorded as

soon as possible afte r each interview or observat ion. Recording was done
in longhand in a notebook.

Later the notes were transferred to notecards .

Observations
Three general observations were made during the study.

These were

at the Buddhist bazaar, wh ich has already been described, at a Sunday worship service, and at a local service station.

A total of six hours was spent

on observatio ns.
One Buddhist church service was attended by the researcher and her
husband on a Sunday evening in May, 1971.

The service began at eight

o'clock and lasted one and one half hours . A social was held after the
serv ice and the researcher and her husband were invited to attend.

The social

offered a very good opportunity to mingle and converse with the JapaneseAmerican Buddhists.
The researcher also had a chance to make observations whil e chitc hatting at a local service station run by a Japanese- American.

The service

station served as a local gathering place and offered some informal obserof a few of the Buddhists in their co mmunity life.
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An a lys is of data
The method of analysis used in this study was qualitative. The purpose
of the study was mainly to describe the data gathered in terms of relevant sociologica l-anthropological theories. This analysis method is in contrast to quantitative analysis , which is concerned with the measurement of data and the
presentation of data in statistical tables. Both analys is methods have their meril
Since this study was exploratory and the purpose of the study was to better inform the researcher about American Buddhism , qualitative or descriptive analysis was deemed as the most appropr iate method of analys is for this study.
In analyzing the data gathered in this study qualitatively, the comparative method was used in part of the ana lysis . Data on modern Japanese
Buddhism obtained through the literature, was compared to the field data
gathered on American Buddhism by the researcher.

To ascertain the sig-

nificance of this comparison in relationship to the acculturation process, a
theoretical framework was developed from prominent acculturation theories.
This theoretical framework served as an analytical tool with which to meaningfully compare and relate the facts on American Buddhism and thereby, determine the extent of the acculturation of Buddhism in America.
The data gathered by the researcher was also analyzed in terms of the
function al and secularization theor ies. Again, the theoretical framework was
devised from the literature. In connection with the functional theory, theresearcher attempted to show what functional role the acculturation changes of
American Buddhism has played in respect to the X_ _ society of Buddhists
and Mormons.

Lastly, the researcher tried to show what has happened in

respect to Amer ican Buddhism and the secularization process.
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CHAPTER V
PRESENTATION AND ANALYSIS OF DATA

Modern J apanese Buddh ism
Japanese Buddhism reflects the infl uence of both Indian a nd Chinese
cultures from which it originated.

Yet, Japanese Buddhism is unique to Japan

and reveals the distinct influence of Japanese culture.

Today , there are

approximately 175 sects of Japanese Buddhism with some 70,000,000
claimed adherents (Norbeck, 1970).

These sects are customarily grouped

into the fo llow ing s ix school s of Buddhism: Tendai , Shingon, Jodo, Zen,
Jodo Sh in , and Nichi re n. Each sc hoo l a l so has a number of sects and subsects associated with it.

The practices of each sect are diverse and include

such act ivities as the solemn meditation of Zen as well as the zealous drumbbeating of the Nic hirenites.

The doctrines of the Buddhist sects are also

characteris tically diverse and attract both the philosophical and the superstitious (Anesaki, 1961).
The two sects, Hongwan-j i and Otani , of Jodo Shin (Shinshu) Buddhism
are the most popul ar of the Japanese Buddhist sects and are commonly called
the Shin sects. The two centers, Nishi Hongwan-j i and Higas hi Hongwan-ji ,
of the Buddhist church known as Jodo Shin or "True Pure La nd Sect" can be
found in Kyoto, the ancient capital for a thousand yea rs. The wors hippers of
the Hongwan-ji and Otani sects number about 14 million (Saunders, 1964).
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They are the followers of Shinr an (117 3- 12 62) who taught that spiritual enlightenment could be attained by simply calling the name of Amida (Namu Amiclabutsu).
The wore! Hongwan-ji comes from Hongwan and means the "Original Vow."
The Or iginal Vow is believed to have been made by Buclclha Am icla to bring
sa lvation to those who have faith a nd call his name and to lead them to his
Paradise in the West or "The Pure Lane!. " Evil-doing is no hindrance to the
faith and devotion demanded by Buddha Amida.

Shinran distinguishes this way

of salvatio n as the easy way in comparison to that of other Buddhist methods
which are more stringent in their requi r ements to achieve Enlightenment
(Anesaki, 1961).
Before this portion on the Shin sects is concluded, some mention should
be m ade a bout the Shin Temp les . The Hongwan-ji temple in Tokyo , for example ,
is predominently Hindu in architectural design, a very rare style for Buddhist
temples in Japan. Upon entering the temple , however , the Japanese effect
in the main hall is immediately evident.

Some distance from the entrance

is a high altar w ith an elaborately decorated shrine in which a statue of the
Buddha Amida sits, and every morning uttera nces ca n be heard in the hall as
wors hippers recite the words " Na mu Amida-butsu ." Another Shin temple is
that of Higashi-Hongwan-ji in Kyoto.

This temple was completed in 1895 and

is a buildin g of immense height with double eaves.

Although the building is

l arge in area too, the temple hard ly see ms big enough on special Buddhis t
holidays whe n thousands of country people from a ll over Japan come to the
temple (Anesaki, 1961).

37

The descriptions presented on the Hongwa n-ji and Otani sects of JOdo
Shin Buddhism were given beca use these two sects are the most popular sects
of Japanese Buddhism.

A description of all the Buddhist sects , howe ver, in

terms of their distinct characteristics would be quite lengthy . A more feasible
task, therefore , would be to present the similarities of the Buddhist sects , or
the common features of Japanese Buddhism in general.

In this way, a c loser

look at the social realities of Japanese Buddhism can be arrived at .
With respect to the traditional beliefs of Buddhism , most of the
J apa nese Buddhist sects hold the subseq uent beliefs.
the historical founder of Buddhism , Gautama Buddha.
does not a lways inc lude the worship of Gautama.

First they believe in
This belief, however ,

Second, the majority of

Buddhi s t sects believe in the teachings of Gautama as the means to salvation.
It s hould be mentioned, howeve r , that these teach ings are not interpreted in

the same manner by a ll the sects (Norbeck, 1970).
The Buddhist sects can also be said to be alike in their organi zation ,
activities, and facilities.

They all have scriptures , temples, and a priest-

hood hierarchy; and they a ll condu ct funerals , memoria ls and some fixed
yea rly rites , as well as engage in social welfare activities . In the ritual and
admini stratio n roles, the older or the established Buddhist sects still allow
very Tittle partic ipation by their lay members in comparison to the newer sects.
Finally, most of the sects have organizations for youths' and women's groups ;
but aga in, the newer or more recent sects are more organized and active
(Norbeck, 1970).
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The holding of annual festi va ls can be considered as another similar
feature of Japanese Buddhism.

These festivals are held to earn extra in com e .

Although there are certainly some religious emotions tied up with these festivals, they can easily be described as commerc ial e nterprises rather than
religious activities.

They are, in fact, often sponsored by both the Buddhist

temples and the municipal governments.

Likewise, strictly commercial forms

of enterta inment are commonplace at Buddhist feastivals, such as folk dancing
and peculiar a nd outdated Japanese customs (Norbeck, 1970) .
Although the festivals no doubt contribute somewhat to the maintainance
of the Buddhist temples, the temples are normally run by contributions and
primarily those from fw1 e rals.
sources of income.

The Buddhist sects also have new secondary

Famous , old temples , for exam ple , have been made in to

museums and s ightseers are charged fees.

Teahouses and restaurants are

operate d by the temples , as well as kindergartens and day nurseries.

These

latter income sources, however, have not been great and other added soc ial
welfare activities have been more of an expense than a good source of extra
in co me.

Lastly, classes in knitting, flower arrang ing , and the customary

tea ceremony are oftentimes offered by the wives of Buddhist priests to
supplement the temple income (Norbeck , 1970).
The Buddhist sects in general do not ha ve salaried priests . Ra ther ,
the Buddhist priests receive a part of the temple income and are provided
with li ving quarters at the temple.

The average income of l ocal temp les,

howe,·er, have been shown in a study of the Siito sect, one of the sects of
Zen Buddhism, to be insufficient in meeting the livelihood requireme nts of
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t he Buddhist priests.

Hence, many Siito priests are otherwise employed as

schoo lteachers , social workers , and in public offices.

This problem of

earni ng a living , it has been suggested by Norbeck, may be one of the re aso ns
why there are so few young Buddhist priests. It should be remarked further
that a survey of citizens' opinions on occupational social rank shows that the
status of the Buddhist priest is very low, much lower than the status rank of
Buddhist priests in the past (Norbe ck, 1970).
The toleration of other religions is a characteristic possessed by most
of the participants of the Buddhist sects. It is a trait, in fact, shared by mos t
of the Japanese as a whol e.

This to leration of other religions by the Japanese

can perhaps be explained by religious indifference.
for examp le , regard all religions as alike.

Many modern J apa ne se,

An ord inary citizen of modern

Japan in most instances cannot present an account of the Buddhist doctrine
of his own sect.

Likewise, young adults often do not even know the Buddhist

sect of the ir own family (Norbeck , 1970) .

This indifference can be illus-

trated further by the behavior of the Japanese making pilgrimages to the many
sanctuaries in Japan.

These Japa nese sanctuaries are usually differentiated

according to denominational differences . Yet , it is not surprising to see a
pilgrim before a Roman Catholic Cathedral throw a coin to the crucifix just
as is customary at Buddhist or Shinto sanctuaries (Anesaki , 1961) .
The practices in regard to religious affiliation are quite different
among the various Buddhist sects in contrast to other Japanese religions.
Theo retica lly, Buddhist temple affiliations are determined by choice, but in
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ac tual practice affili ation would appear to be determ in ed by kins hi p ties .
Mos t indi viduals becom e affiliated with the temple of their parents ; and when
they lea ve the co mmuni ty of the ir pa r en ts , they do not becom e affili ated with
any other Buddhist temple. In fact, if t hey do attempt to affiliate with another
Buddh ist te mple , they ar e not war mly rece ive d (Norbeck , 1970) .
Overseas missi onary wor k has not been s ha r ed by all the Buddhi st sects .
The majority of the mi ss ionary work has been done by the two Shi n sects followed by Soto, Jodo, a nd Nic hi re n.

Unt il recently, mi ss ionary wor k has meant

to follow the e m igrants , who had bee n Buddhis t s in J apa n, and provide for their
religious needs .

This mi ssionary work eventually led to the es tabli s hment of

c ongregat ions in Ame ri ca. The im m igra nt ge nera ti on in America, however,
is now dy ing out and the s eco nd and third ge nerat ions are definite ly part of
the American culture . Wha t the r ole o f t he Buddhi s t m is s ionaries will play
in the future r e ma in s to be seen (Anesak i , 1961) .
Today, the significance of the estab lished sects of Buddhi sm in the
da ily li ves of mode rn J apa nese see m s to be dwindling. Until the war, the daily
li fe of the Japanese Buddhists in the home a nd co mmunity was ver y r e ltg tous or te nted.

In the rural a r eas, mos t homes bad a buts udan (Buddhi st house hold

s h r ine). Befo re the shtrne were obj ect s of wo r s htp a nd memori al tablets of
ancestors.

Offer tngs such as fl owers , lan ter ns , tncense, and food were

pl aced befor e the altar and a da ily serv tce was he ld by e tth er cl apptng the hands ,
as a symbol of sp tritual communi o n, or c ha nt tng the Buddht s t li turgtes.

Today ,

howeve r , even though Buddhtsm has changed very li ttle over the years tn terms
of doctrine , organi zation, a nd acti vi ties , r ura l Budd hi st te mples have few
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acti ve parishioners while the urban temples do not gain members because of
the traditional practices of religious affiliation (Anesaki , 1961).

The estab-

lished sects of Japanese Buddhism are furthermore regarded as obsolete in
their teachings and methods by ma ny modern Japanese.

Japanese Buddhism,

in like manner, is called "the 'graveyard ' or ' funeral' religion because it
enters the lives of most people only in ceremon ies connected with death and
the spir its of ancestors , traditional ceremonies that may have little significance to their partic ipants under modern conditions of life ." (Norbeck, 1970)
Despite this apparent state of Japanese Buddhism, prospec ts are
generally regarded as favorable for the future.

T he revamping of Japanese

Buddhi sm, for instance , has already begun by the two Shin sects and the Soto
sect.

Conserva tism , however, co ntinues to be the rule.

A conservative

atti tude , however, is not the answer for the s urviva l of Japanese Buddhism
amidst the great soc ial and cutlural cha nges in modern Japan.

It should not

be forgotten, however, that the history of Buddhism in Japan s hows that it
ha s been tremendously adaptable to social and cultural changes (Norbeck , 1970).

American Buddhism in
x__ , Utah
The only Buddhist school which has denominations in America is that
of JOdo Shin (Shinsu).

There has been a movement toward Zen Buddhism by

non-Buddhists, but this movement has progressed no further than the cult
stage.

In America , the main adherents of JOdo Shin Buddhism, commonl y

called Shin Buddhism, are the Jap anese and the Japanese Americans.

In

recent yea rs, however, some Ame ricans ha ve also joined the Americ an
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Buddhist Chur ches.

American Buddhism , in view of the majority of its ad-

here nts , is obviously a J apanese phenomena in America.

The Buddhist Churches

of Ameri ca, however, is an autonomous organization and is run by JapaneseAmericans . The only connection it has with Japan are spiritual t ies with the
headquarters of the Hongwan-ji sect in Kyoto , Japan. The head of the American
Buddhist Churches hold s the title of Bishop and is in charge of all religious
activit ies as well as the clergy . Each Buddhist Church, however , is autonomous in that it has comp lete control over its property.

The real strength

of the American Buddhist Churches can be found in Utah, Arizona , Washington ,
Oregon, and California (Mead, 1965). At present, there are approximately
SO churches a nd 40 branches throughout the United States mainland .

Also ,

there are some 80 ministers who serve over 100 , 000 lay Buddhists (Tsuji ,
K., n.d.).

The Japanese-Americans in X_ _ , Utah are followers of the teachings
of Shinran and belong to the Jodo Shin school of Buddhism.

Most of their

religious education has come through kin, church services, and indi vidu a l
readings.
Among the basic beliefs of the Sh in Buddhists in Utah is a belief in the
historical founder of Buddhism,

Gau t~ ma

Buddha.

He is viewed as one of the

many Buddhas or individuals who have attained Enlightenment.

Amida Buddha,

the Buddhist God, is conceived as an impersona l God or as an abstract being .
This is in contrast to the personal co nception of God which is held by Christians .
This abstract, impersonal God, as one Buddhist put it , does not say come to me ,
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as a personal God might; because he is already a part of you . Oneness with
Am ida Buddha and with mankind is the ultimate goal of the Buddhists.

To

ac hi eve Enlightenment in this life, the Buddhists believe in the "middle road "
approac h or the avoiding of extremes , which was the preferred method of
Ga utama Buddha . The "middle road," however, is a narrow and diffi cult
road to take and so many people do not reach Enlightenment on this earth .
The Buddhists believe, however , that Enlightenment will be reached by all
after death. (This is in accordance with the "Original Vow" of Amida Buddha.)
Altho ugh there is a preferred way to attain Enlightenment, there is not one ,
and only one way, but many ways ; and s in ce one does not know which way may
lead to Enlightenment fo r others, one should not judge others. With respect
to Buddhism in comparison to Christianity, the Buddhists perceive their
re li gion as being more concerned with life today a nd Christianity as bein g
more preoccupied with death . For the Buddhists, heaven and hell are here
on earth; and if one leads a good life, one need not worry about death.
The X_ _ Buddhist Church of the Japanese in Utah bears the name of
the town located about one and one half miles to the east of the church.

The

X_ _ Church was built in 1930 and was origin ally intended to serve as a
board inghouse or dormitory for a sugar beet factory wh ich was to be construc ted next to the dormitory.

These pl ans for a factory, however , did not

mate rial ize ; and the Japanese-Americans bought the building a few years later.
In the late 1930' s, just before World War II , the building became the official
br anch of a Buddhist church in a city some 25 miles from X_ _ . Before this

44
time, the Buddhists had held serv ices in the Farmers' Association building
wheneve r their priest came . Today, the X_ _ Church ha s about 40 families
and is a n independent church with a full - time priest.
The building of the X_ _ Church, due to the original purpo se of its
construct ion , is obviously not the typical des ign of the Buddhist Churches of
America . It is a two-story building with a recently added one-story building
in the back in which services are held .

The church building its elf sits on an

isol ated piece of land, of which the X_ _ Church owns se veral acres .
Inside the church building , on the lower level and to the east end of the
or ig ina l building, is the residency of the min ister.

Right next to the residency

is a f ully ecpipped kitchen with an adjo ining room used for socials.

Upstairs

are severa l rooms which are used when the occasion demands more space.
The new addit ion serves as a chape l.

To the front of the chapel is a stage

with drawn curtains. On each half of the curtai n is a white Japanese wisteria
aga in st a purple background.

The wisteri a, because of its c haracteristic droop-

ing , is said to symboli ze the humility of Shinran.

When services are he ld , the

c urtai ns a re opened ; and a richly decorated shrine , containi ng a painting of
Shinr an, is exposed. Before the s hrine are offeri ng s of food and of flowe rs,
sy mboli cally arranged.

To the right of the shrine is a small tab le and a chair

on which the minister s its during the service.

Be low the center of the stage

on the main floor is a table with a small vessel of incense and a la rger vessel
in whic h the incense is burned.

To the left of the table containing incense is

a pu lpit used by the religious le ader during the se r vices and to the right is a
pulpit used by the minister during his sermo ns.

The rest of the chape l
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co ns ists of a piano and neatly arranged folding chairs , whi c h all have homem ade p i!lows, of various colors a nd designs, placed on them.
The services conducted at the X_ _ Church are for wed dings, fun erals,
memor ial s , Buddhist holidays, a nd regular worship services. Until a few
months ago, serv ices had been he ld quite irregularly as the X_ _ Churc h was
a branch c hurch and could only have the se rvices of a minister once a month .
They now have a full-time minis ter, howe ver a nd ha ve fairly regul ar services
every Sunday .
These Sunday services are attended primarily by the Issei a nd the Nise i
a nd are conduc ted in Japanes e . Songs are sung, sutras are c ha nted , and Budd his t rosar ies are used throughout the services.

One can also not he lp but

hear the recitation of the words "Namu Amida-Butsu" during the services .
Halfway through the services, there is a sermon by the ministe r; and
s hort ly after the sermon is fini s hed, there is the burning of incens e by each
of the Buddhists.

After the services are ended, a socia l is held. On the

occas ion when the researcher attended the soc ial, fruit , cook ies, a nd gr ee n
Japanese tea were served to the background of Japanese music .
The services attended by the Sa nsei are the Sunday sc hool services held
ever y Sunday morning.

The Sunday school program was begun in the X_ _

Church in the early 1950 's by the Buddh ist women and has s ince r e mained
unde r their dire ction.

The services are pr imarily in English , but the slilras

are cha nted in Japanese w ith th e English tra ns lati on beneath the J apanese words .
Hymns a r e sung and a re similar to those sung in Christian Churches.
men teaching the Sa nsei have found it somewhat difficult to answer the

The wo-
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incpiring questions posed by the Sansei.

One Nis ei remarked that when she

went to Sunday sc hool e ve ryo ne accepted what s he said , but now the childre n
questio n eve r y thing . Special Sund ay school serv ices are co nducted on Mother ' s
Day and Father's Day and the respective parents ar e in vited to the services .
The Sunday sc hool c hildren also occas ionally provide entertainment at the
adult Sunday even ing services.
The Buddhist minister who officiates at the services in the X_ _
Chur ch was born in Japan an d speaks ve r y li ttle English .
is more or less in retirement.

He is married and

It was beca use the Buddhist minister was in

retirement that the Buddhi sts were able to financiall y support him as a full t ime minister. Younger ministers with famil ies were much too costly to hire
o n a full-time basis . The

x__

Church, therefore, is now an indepe nde nt

c hurc h , the first time in thirty years .
With respect to yo uth s' and women's groups , quite common in the other
Buddhi st Churches in America, the X_ _ Churc h has been very inacti ve and
unorga ni zed in this r egard.

The older Sanse i have been relati ve ly uninterested

in r espect to any Buddhist activities, and many women ha ve not had the time or
interest necessary for an active wome n's group.

Recently , how ever, the new

minister enco uraged the women to organi ze a women's group and the X_ _
Buddh ist Church now has an offi c ial wom en 's group .
The in come to support the X_ _ Chur ch has come fundamentally from
the a nnual Buddhist bazaar put on by the Japanese- Americans.

One of the

main attractio ns at the bazaar is the Japanese sukiyaki dinner .

Severa l

other J apanese dishes are also served al ong with the popular American "sloppy
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joe' ' for those who do not like J apanese food.

The chapel itself is transformed

for this event and the neatly folded cha irs are placed at long tables.
is likewise used but the shrine is put as ide.

Actually, there is no evidence to

suggest that this church building ever had a chapel.
of Bingo a nd fish pond.

The stage

Upstairs there are games

Late r in the even ing a n auction and a raffle are held .

AI though the bazaars have been quite s uccessfu l and ha ve prov ided an
excellent source of income for the upkeep of the X_ _ Church, the hiring of a
full-t ime m inister meant that the Buddhists heeded a new source of income.
The Buddh ists, therefore, were asked to make money pledges for the support
of the minister.
services.

The minister a lso receives special donations at the various

These donations are given when the Buddhists burn incense. fin-

ally, a minor so urce of income th at should be mentioned is the church me mbership fee pa id by eac h Buddhist fami ly.
The X_ _ Churc h al so has a congregational constitution which provides
for a certai n number of elected offices to be filled by the church members for
one year periods. The offices are that of the pres ident, vice-president,
treasurer, auditor, religious leader, soc ial chairman, and athletic chairman.
As far as the daily religious practices of the Buddh ists , it is c ustomary
to rec ite the "Namu Amida-butsu" every morning and eve ning before a household s hrine or butsudan , inherited by most of the Buddhists from their parents .
TJ-.es e shr ines are elaboratel y decorated and are much like the shrines found in
the Buddhist chu rches .

Food offer ings and flower s are placed in front of, as

well as inside , the shirne . The Buddhist s a ls o place the gifts they re ce ive
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fr o m others in front of the al ta r .

These various offerings sy mbolize s haring

or o neness with Amicla Buddha and all mankind.

Also before the s hrine are a

vesse l of in .:e nse , a c hime a nd a wooden stick (used in c hanting the slitras),
Buddhi st rosaries on a specially-made st a nd , and photographs of relatives who
have died.

Many of these practices of the Amer ican BuddP :s ts in res pect to

the Bud dhist shrine ar e similar to the prat:tices of the Buddhists in J apan .
It should also be noted, at this point, that the Buddhis ts incorporate

various aspects of the Ameri can holi day s into their religious life.

They have

done this, as has been a lready menti oned , with Mother's Day and Father's Day.
They have als o done this with Memorial Day and Christmas . On Memor ial
day , the Buddhist minister a nd the Buddhists go as a group (in cars) to a ll
the Jap a nese graves : and the m inister performs a serv ice over each grave .
At the Christmas season, the Buddhists ha ve used the Ameri ca n Chr istmas
tree a nd g ift- g iving customs as part of their a nnual Bodhi Day celebrations
held aro und December 8.
Some me ntio n should be made about the Sansei and the role of r e i ig ion
in the ir li ves . Mos t of the older Sansei have left X_ _ , Uta h and have e ither
affil iate d with no c hurch or one of the Chri stian Churches.

Coming from a

predominently Mormon commu nity, seve ral of the Sanse i have qui te naut rally
become me mbers of the Mormon Church (Church of Jesus Chri st of L atterDay Saints).

The primary reason for conve rsion would appear to be social.

One Sanse i, for instance, re lated to researcher that she became a Mormon
beca use all her friends were Mormons a nd because all the socia l activ ities
were he ld at the Mormon c hurc h.

Another Sa nsei informed the researcher
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that a s a youngster she had been ashamed to be a Buddhist and that although
s he has bee n ver y active in the Buddhist church , she has been seri ous ly c ons idering beco ming a Mormon.

When asked by the researcher why, she s a id

bec ause most of her frie nds were Mormons . The younger Sansei , a lthough
no t joining the Mormon Church, h ave participated in many of the activltles
sp onsored by the Mormon Church.

They have , for examp le , jo ined the Boy

Scout Troup and the basketball team at the local Mormon Church .

The tendency

for the S tnsel to partlclpate in Mormon actlvlties oc curs most often ln cases
where the Sa nsei have good Mormo n frlends . It would appear, therefore ,
that the Sanse l are attr acted to the Mormon rel iglon and lts actl vi ti e s prlmarl ly because many of the frlends of the Sansei are Mormon and because the
Mormon Church offers the Sansei a n actlve soc lal ll fe . The Nisel furthermore
do not really object to thelr chlldre n part icipatlng ln Mormon actlvities.

Many

admi t, howe ver , that they would like their c hildren to keep the Buddhl s t fa ith
but say th at the final c holce ls up to thelr children and any religlon is better
than none .
The major lty of the Nlsel, unlike the Sanse l, ar e much stronger ln thelr
religious con victlons .

Most Nise i Buddhlsts assoc late with fellow-Buddhists

and even at times wlth non-Buddhlst Japanese-Amerlcans .

For example , the

Buddh ist Bazaar ls put on by the cooperative efforts of most of the J apaneseAmer lcans as a whole.

The fact that the Nlse i are of the Buddhi st fa ith in a

Mormon c ommunity also seems to be no soc ial handicap , as far as most of t he
Buddhists a re conce rned.

The on ly detection of poss ible religiousl y caused

fri ction is in the eco noml c sphere . One Buddhl st, the owner and opentor of
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a business concern in X_ _ , commented that hts only "gcod" customers , bes ides the Japanese-Americans , are the " Jack" Mormons, never the "good"
Mormons.

The "good" Mormons patronize another business concern that is

operated by a Mormon.

Although the circumstances in this situation might be

different, the situation itself does not seem unusual in a small, rural community .
It does, however , bring out the influenc ial nature of religion in social relations hips.

Acculturation anal ysis
This section will analyze the acculturation patterns of the X_ _ Church .
The background information necessary to understand the subsequent analysis
has a lr eady been given in the preceding sections.

The analysis will cover two

areas of acculturation. It will attempt, first of a ll , to set forth the co ntact situation in which the acculturation process took place.

Second, it will present the

c hanges which have taken place in Buddhism in X_ _ as a result of the acculturation process.
The initial contact of the culture receiving group of Issei Buddhists with
the American Mormons came around 1910.

At that time the Issei had just be-

gun to come to X_ _ to grow s ugar beets.

Prior to that time they had worked

on the sugar plantations in Hawaii.

At first, most of the Issei were hired as

farm laborers , but it was not long before they bought their own farms on a rentcash basis.

It was believed at the time , by so me Americans , that the Issei

could not be able to pay the mortgage on their farms and in that way the farms
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would be returned to the Amer ica ns.

The Isse i, however , were very s uccessful

farmers and in no time paid off their mortgages .
The first co ntacts were neither overly hostile nor friendly . One Nisei
Buddhi st, for instance, recalls hi s Issei parents speak ing about how the Buddhist
p r iest was run o ut in the early days . Social relat ionshi ps, however , cou ld not
In ve been too stra ined for the Mormons went a r ound asking the Isse i for do-

mtions toward the building of their new c hu rch and did, in fact , receive donations from the Issei.
The Issei in their early contacts certa inly had problems co mm unicating
11ith the Amer icans as most of them spoke only Japanese.
Issei, to this day, still speak ve ry little E ngli sh.

The few surviving

In this sense the Issei were

S) me what isolated in their co ntac ts with the Ame ri ca ns and were thus ab le to
preserve many of their orig ina l ways.

The Nise i , however, attended inte-

grated pub! ic schools , unlike some of the Nisei in the coastal states , a nd
b3came influenced by the American culture .

evertheless , the Nise i had to

live in both the American and Japanese cu ltur es at the sa me time, and on
\\eekends attended a Japanese la ng uage school in order to better s peak the
hnguage of their parents.
The fir s t real stra in s of contac t cam e aro und Wor ld War II.

Althoug h

tle Issei and the Nisei were not sent to concentration ca mps , they did receive
S>me discriminatory trea tme nt.

Sig ns were posted by some farmers stat ing

tlat they wou ld not hire the Isse i or Nise i . Al so , in the im medi ate area of
X _ _ , shots were fired through the door of a build ing inhabited by Japanes e

dJscendents (Smith , 1948).
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After the war , the social relationships between the Issei and Nisei and
the Americans in

x__ bega n to

improve; and in terestingly enough, many of t he

problems encountered revolved around the religious factor rather than the racial
factor .

The Nise i, for example , were the subjects of many co nvers ion attempts

by missionaries from the domi nant Mormon religion in the X_ _ area.

Obviously

some Ni se i were co nverted to Mormonism; but all in a ll the Nise i were not too
responsive to th e attempts of the Mormon missionaries and were eve ntua lly
left to practice their own religion.

The Nisei also experienced some difficulties

while their children were attending the l oca l public school.

The Mormon Church

'Jeld religious instruction classes after school, and it was believed to be most
advan tageo us for the school bus driver to wait until these classes were over before taking a ll the school c hildre n home .

This situation caused no problem

for the majority of the children , as they were Mormons ; but the non-Mormons
found this setup inconvenient. This s itu ation, however, was brought to the
attention of the proper authorities and was finally rect ified .
The more recent contacts between the Buddhists and the Mormons have
been generally good. The Nisei are considered by o ne American Mormon as
very friendly and cooperative.

Many of the Nisei themselves regard li ving in

a Mormon community as causing them no particular problems.

One Nis ei , how-

ever , remarked that she has never been able to adjust to living in a commun ity
where there is a strong religious majority and always feels a covert struggle
between herself and the Mormons.

The Buddhists and the Mormons , however ,

do partic ip ate in one another's church bazaars; and the Buddhists have even
offered their c hurch facil ities for a Mormon wedd ing when th e Mormon Church
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was being repaired . Furthermore , some of the Sansei ha ve and still do t:i<e
part in Mormon sponsored activities.
Among the many c hange s which have taken place in the Buddhist rei igion,
as a r es ult of the acculturation process , is that wit h respect to religi ous indifference . The America n Buddhists in the

x __ Church do not share the relig-

ious indiffe rence that is characteristi c of the Japanese Buddhists (Norbe ck,
1970).

The Buddhists in X_ _ , for instance , are ve ry cognizant of the ir

re ligious faith and can readily tell one what Buddhist sect they belong to , unlike the Japanese Buddhists (Norbeck, 1970) . As one Issei commented to the
resea rcher , she had not really understood what Buddhism was a ll about until
s he came to X_ _ . The only recollection she had of Buddhism in Japan was
th at there were funera l s held at th e Buddhist temples.

Another indi catio n that

th e B uddhi sts in X_ _ are not relig iously indiffe r ent is the fact that they do not
r egard all religions as alike.

One Nise i , for exa mple remarked that she ca nn ot

understand how the Mormons can tell her that the Mormon religion is ver y
s imilar to the Buddhist religion , as she perceives the two as be ing quite
different.

The researcher also confronted another Nisei and asked if s he was

aware of any difference between Buddhism and Christianity . She r e plied that
she was and proceeded to list several differences. She said tha t unlike the
Christians, the Buddhists do not speak in terms of meeting their ancestors
aga in , do not believe in a soul apart from the body, do not believe in a God who
tas crea ted the world , and do not believe in Christ. It is obvious from the
above acco unts that the Buddhists in X_ _ are like most Ameri cans in that
l'ley know exactly what religious sec t they belong to , what the bas ic be li efs
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of their sect are, and that their religion or sect is distinct from others.

That

the Buddhists have accepted the above aspects of American c ulture is not
surprising, as they live in a predominantly Mormon society in which the
American re li gious affiliation is pronounced.
The wors hip services of the American Buddhists have also changed.
In Japan the only serv ices that most Japanese attend at the Buddhist temples,
accord ing to one Isse i , are fun eral services.

The Buddhist Church in X_ _ ,

however, is different in this respect. It has, besides the traditional funeral
and memori a l services, Sunday School, Buddhist holiday observan ces , and
regul ar worship services . In th is way it is more than a "funeral rel igion."
Another definite ind icat ion of the influence of American Christian
c ulture on Buddh ism in America is the fact that the services in X_ _ are
held on Sunday.

The Buddhists do not, of course, co nsider Sunday as a

sacred day and have no particular day set aside for rest as the Christians
have. One Buddhist explained that when work has to be done, they do it; and
whe n their work is finished, they rest . Due to the fact, howe ver, that Sunday
has become in Western cultures a day when most secular activities are set
aside, it is not surprising that the Buddhists have found it a most conve ni ent
day for the ir r e ligious services .
In add ition to the adult services being held on Sunday for the Issei and
Nisei, the Sansei attend "Sunda y School." One reason for the separation of
serv ices is the fact that the Sansei do not speak Japanese, and the adu lt services
are held in Japanese.

The Sunday School, therefore, has been an essential adap-

tation due to the Americanization of the Sansei.

This inability of the Sansei to
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spea k Japanese , however , has caused some co ncern among the Buddhists . One
reason for this is that much of the meaning of the Buddhist religion can be lost
without good translators , and good trans lators have been difficult to find . Also ,
muc h of the es thetic value of the Buddhist relig ion is lost through translation ;
and this is perhaps the re aso n why the Sa nsei chant the si1tras in Japane se .
The American Buddhi sts have also incorporated many Amer ica n holidays
into their religious pract ices . The ir select ion of holidays, howe ver, has not
be en ha pha za rd a nd co mbine ve r y we ll with the a lready established Buddhist
be liefs and prac ti ces .

The spec ial a ttention given to the parents of the Sansei ,

for in stance, a t the Sunday school program he ld on Mother's Day and Fa ther's
Day is quite appropriate whe n one co ns ide rs that it has been a Buddhist tradi t ion to honor one's ancestors.

The Memorial Day se r vices performe d over

th e graves of the Buddhi sts likew ise blend we ll with the Buddhist be li efs.

It

has a lways been a Buddhist c ustom to hold intermittent memori a l services
for years after the deceas e of an a ncestor.

Th e Ameri can Chri stm as customs

of the tree and gift-gi ving have a lso bee n wove n mea ningfully in to the Bodhi
Day ce le brations.

The Christmas tree is g ive n Buddhist significance in that

it is thought of as representati ve of the Bodhi tree under which Gautama Buddha
ac hi eved E nlighte nment.

The g ift-giving c ustom, of co urse , is in no way offen-

sive, as it re infor ces the Buddhist belief in s haring and oneness with Amida
Buddha.
Unlike the lay members of the estab lis hed sects in Japan (Norbeck ,
1970) , the Buddhist in X_ _ are quite acti ve in the adm inistrati ve and ritual
roles in the ir church.

As was me ntio ned earlier, the administrati ve duties
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of the X_ _ Church have been ta ken care of by a group of elected l ay church
offic ials . These officials , fu rthermore, have not been officials in name onl y
but have been quite acti ve in running the administrative affairs of the X_ _
Church. In fa c t , the ex-president was responsible for obta ining a full-time
minister for the Buddhists . The Buddhist lay members a lso appear to be just
as ac tive as many of the more active lay members in the Christian services .
T hey have, for example , an ele cted, l ay r e ligious leader who helps in direct ing
the var ious activities a t the wo r s hip services . In actuality, the role of th e
Buddhis t minister is s imi lar to that of the role of his Christia n counterpart.
At most he gives the sermon and leads the var ious Buddhist liturgies at the
worship services. It would certainly appear from the above accoun t that the
Buddhists are a very organized religious group.

Su c h organization can be

attr ibuted to acculturation in view of the fact the the preced ing section on
J apanese Buddhism seems to desc ribe a very unorga ni zed religion . Americ an
religions in general are usually ve r y highly structured, and it is not surprising
that the Buddhists, having li ved am ong the well-organized a nd active Mormons,
have become a very organized a nd ac tive religious group thems e l ves .
The Buddhist bazaar is a definite consequence of acculturation and
resembles the Buddhist festiva l s in Japa n only in that it is he ld each year to
earn income (Norbeck , 1970) .

This is , however , also the reason why the

American Christian Churches hold their ba zaars . It would seem r easonable,
therefo r e, that if the Buddhists in America needed an income for the upkeep of
their temp le, one practic a l way of ob taining it would be to adapt the Ameri ca n
Chris tia n custom of putting on a bazaar.

57

Although the bazaar has been the chief source of income for the support
of the X_ _ Church, it has now , with a full-time minister, been necessary to
supplement this income source with a new source. The new source is mone y
pledges by the various members of the Buddhist church. It is obvious that both
these major sources of income differ from funeral donations, which is the
major source of temple income in Japan (Norbeck , 1970).

The Ameri ca n Bud-

dhists, to be sure, give donations to their minister for funerals but such donations alone would be quite inadequate for the upkeep of their church, let alo ne
the livelihood of their minister.
The fact that the Buddhists in X_ _

attend the X_ _ Ch urch doe s not

mean that they are not welcome to join another Buddhist church elsewhere in
Americ a. In American Buddhist churches, religious affiliation is not determined by kinship ties as it is in Japan (Norbeck, 1970).

Rather, one is affili-

ated with the Buddhist church in the area in which one happens to li ve.

Further-

more , the Buddhists are received warmly in other Buddhist churches.

This

would seem to be the case as many Buddhists in X_ _ have had memor ial
services said at Buddhist churches o ther than their own.
Finally, the Buddhists, as a result of acculturation call their temple a
church and the ir priest a minister.

The correct translation from Japanese into

English would be for the American Buddhists to use the terms temple and priest.
There were no trained translators , however, when the Buddhists first came to
America and the Buddhists became accustomed to using the terms church and
minister.
guage.

These terms, therefore, have become a part of their church lan-
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In conclusion, it can be sa id that the acculturation of Buddhism in X_ _
r.as been one of adaptation.

It has been one in which the traits of Ameri can

<Ulture ha ve been a dapted and combined with Buddhism to allow for a smoot her
funct ioning c ultu ral whole. The specific traits which have been accepted by
the Buddhists ar e : religious awareness, regular worship services, wors hip
~ervices

on Sunday , Sunday School serv ices, the inco rporation of Ameri can

r.olidays into the ir reli gious li fe, church organization, bazaars, money pledge s
wd bazaar funds as the chief source of church income , church affil ia tion by
loca lity, and the use of the terms church a nd minister .

F unctional theory a nalysis
The changes in Buddhism in X_ _ as a r esult of the a cculturation
pr ocess ca n be said to have fun ct ional sign ificance, in terms of the fun ct ional
theory, for lhe ex istence of the X_ _ community of Buddhists and Mo rmons.
The primary function or dysfunction which these acc ulturation c hanges ca n be
said to be responsible for is that of soc ia l cohesio n.

Thi s sect ion , therefore,

will try to show how these changes have contributed an d how these changes ha ve

no t contributed to the soc ial cohesion of the X_ _ society co mposed of B uddhi sts
and Mormons.
The accultu rat ion changes in the Buddh ist re ligion have contributed to
social cohesion by reinforcing the norms and values of the

x__ community.

The Sanse i , for insta nce, are taught by their Sunday School teachers to strive
toward Enlightenment or the perfection of their c haracter.
to Jo thi s.

There are many ways

One way is to refra in from such activ ities as injuring others, taking

the property of others, a nd tell ing li es about others.

These Buddhist tea chings
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are also the formal and informal norms governing the X_ _ society as a whole .
For exa mple, it is unlawful for one member of X_ _ to physically harm another
individual for reasons other than self-defense without some repercussions from
the law enforcement agencies in the

x__ area .

The Buddhist teachings , there-

fore, reinforce the norms of X_ _ , and in this way contribute to social cohesion in the total community .
The Buddhist worsh ip services have also a ided social cohesion. Recently, tbe Buddhists were reminded, on the feast of Shinran, to be humble as
Shinran was.

Such a reminder by the Buddhist minister supports the common

sentiment in X_ _ that the Buddhists are somehow inferior to the American
Mormons who belong to the strong , well-organ ized and active Mormon Church .
The school bus incident previously mentioned in this study, for instance, certainly illustrates the sentiment that the Mormons are superior to the Buddhists.
If this had not been tbe case, the Buddhists would have been given more con-

sideration in the beginning. Another incident of some years back wh ich shows
both the superiority of the Mormons a nd the submissiveness of the Buddhist is
in respect to saying prayers in the local public school.
c ustomary to say prayers in the public schools.

At that t im e it was

The Buddhists, howe ver , do

not pray by petition ing a divinity as the Christ ians do, and one Buddhi st was
particu larly upset by the fact that prayers were sa id both in the classes and
at the PTA (Parent-Teacher Association) meetinge-; but as she related to the
researcher, the majority of the Buddhists just accepted the practice a nd were
no t willi ng to do anything abo ut it.

The fact that the Buddhists are very per-

missi ve with respect to the Sansei attend ing the Mormon classes or religious
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in s truction and other activ ities also would seem to imply a subm issive attitude
on the part of the Buddhists. If the Buddhists were proud and arrogant, they
certainly would not allow their c hildren to take part in other religious activit ies .
All these examples, therefore, serve the purpose of showing that there is a common sentiment he ld in X_ _

that the adherents of the Mormon faith are somehow

s uper ior to the adherents of the Buddhist faith and that the Buddhist role in
social relationships should be one of s ubmission or humil ity.

The Buddhist

teachings on humility, therefore , tend to support this common sentiment.
The incorporation of American holidays into the religious life of the
Buddhists, the holding of annual Buddhist bazaars, the holding of regular wors hip services , and the practice of having worship services on Sunday also reinforce the norms and values of

x__ .

These are all American c ustom s , and the

accepta nce of these customs by the Buddhists has aUow ed the Buddhist religion
to reinforce the norms and values of the X_ _ society which is predominently
of American Mormon background.
One l ast way in which the Buddhist relogion reinforces the norms and
values of X_ _ and thus contributes to social cohesion is in its teachings
about Enlightenment. The Buddhists are taught that the cessation of suffering
comes when man is enlightened or when man h as attained his highest character.
The Buddhists are also told to work hard at developing their c haracter if they
want to be good citizens and good Buddhists. The promise of Enlightenment ,
therefore, for those who strive to purify their characte r would seem to reinforce the norms and values of the X_ _

society as being a good Buddhist seems
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to imply being a good citizen. In this way, the Buddhist religion contributes
to the social cohesion of X_ _ .
The acculturation changes have also contri buted to the cohesiveness of
the Buddhist group themselves.

The acculturation changes in general have done

this by making the Buddhist religi on in X_ _ more acceptable to the Buddhists ,
a necessity as the Buddhists in their secular lives have also undergone acculturat ion changes. In mak ing the Buddhist religion more acceptable , the acculturation changes have provided the Buddhists with the common beliefs as a nec essary rallying point for the cohesiveness of any group.

As Kingsley Davis would

say, the Buddhist religion has furnished "through its sacred objects , a concrete
referenc e for the va lues and a rallying point for all persons who share the sam e
valu es." (Davis , 1949, p. 529) The Buddhists, therefore, have become a cohesive religious group set apart from their Mormon neighbors .

The conc lusion

that the Buddhists are co hesi ve can be supported by the following example s.
One

Buddhi s~

for instance, when asked if the Buddhists assoc iate much with the

Mormons, replied that they only assoc iate at their church bazaars.

Another

incident which supports the cohesive ness of the Buddhists is the fact that the
Buddhist women seem to do things as a group.

Recently, for instan ce , several

of the Buddhist women took lessons in sewing at a nearby public school together.
Although the acculturation c ha nges have co ntributed to the social cohesion
of the Buddhists themselves by reinforcing the common sentiments of the Buddhists, this co hesiveness can be interpreted as dysfunctional for the X_ _
soc iety as a whole.
two reasons.

The researcher draws this conclusion for the following

First, the Buddhist religion by contributing to the social
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cohesiveness of the Buddhists has re inforced the Buddhists' beliefs that their
religion some how has a better answer to the mysteries of life than the Mo rmon
religion. In this way it has re inforced ethnocentris m or the tendency for the
Buddhists to think of the Mormo n religion as somehow odd and peculiar.

To

support these findings the following cases are cited. One Buddhist co uld not
un derstand why one elderly woman who r ecently died co uld not go to the Mormon Temple just because she dr ank coffee to soothe her headac hes.

Also , in

speaking to seve ral Buddhists at a chu rc h soc ial , the Buddhists expressed difficulty in comprehending and accepting the fact that it is necess ary fo r the Mormons to go to church so often.

Although these ethnocentr ic inclinations of the

Buddhists are primarily covert , they do put a strain on the social relationship
between the Buddhists and Mormons by keeping the Buddh ists from more fully
unde r sta nding their Mormon ne ighbors .

Henc e, the Buddhist reiig·ion , by

co ntributing to the cohesiveness of the Buddhists, keeps them from more fully
understand ing their Mormon neighbors and from a more ideal type of consen sus
whi ch would contribute greatly to the social cohesion of the Buddhists and
Mormons.

(It should be noted that this is a major dysfunction of all religions.)

The Buddhist religion is al so dysfunctional in that it promotes racia l
segrega tion.

It , of course , does not do this intentionally . It is rathe r the

result of t he fact that the Buddhist religion originated in Eastern cultures and
h as not bee n attractive to the Ameri ca ns who have been socialized in the Christian tradition.

The main adherents of the X_ _ Buddhist Church , therefore,

are of Mongoloid descent.

The Buddh ist religion thus , by co ntributing to the

cohesiveness of the Buddhists, accents the rac ial separate ness of the J apane se-
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Amer ican Buddhists and the Am e ri ca n Mormons who are primaril y Caucasians ,
and thus, agg r avates the strains in social relationships which co mmonly are a
result of rac ial differences.
It can be concluded that the accu lturation changes in the Buddhist religion

ha ve bo th been positive and negative with respect to the social co hes ion of X_ _ .
Many of the c hanges have been positive in that they have reinforced th e com mon
senti me nts of X_ _ . The acculturat ion changes have also been positi ve in that
they ha ve re inforced the common sentiments of the Buddhists themse l ves and
have provided them with the social cohes ion necessary for the ex istence of the
Buddhist society. On the other hand , the Buddhist religion by pro viding social
c ohes ion for the Buddhist gro up , is al so dys functional for two reasons: (1) It
c ontributes to ethnocentrism, a nd (2) it promotes racial segregation . Both
thes e dysfunc tions take away from a more ideal kind of socia l co hesi on in

x__ .
Se c ul ar izat io n analysis
Bes ides analyz ing the general ch anges which have occurred in the
acculturation process and the functional significance of these changes, one
can a lso a nalyze these changes in terms of the secu lar ization process.

This

section will , therefore , seek to demonstrate what the response of the Buddhist
so ciety in X_ _ has been with regard to the secul arization process .
Redfield (1947) types lhe fo lk s oc iety as small , isolated , homogeneous ,
a nd non li terate.

This Utah Buddh ist society of the early 1900's can be

r ectly cons idered a folk soc iety in that it met Redfield's requisites.

col~

The Bud-

dhist soc iety was small a nd had its begi nnings with only a few indi vidual s in
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X_ _ .

Most of the Buddhists were isolated in that they did not speak, write,

or read English. Also, they lived on farms in a sparsely populated rural area.
The Buddhists were homogeneous too.

They were all farm ers and they all

shared the Buddhist faith of their a ncestors . They were also a sacred society
in that the traditional was not challenged . In their religious practices, for
example, the Buddhists would put food on the graves of their deceased ancestors.

Although this was done on Memorial Day, wh ich is an American holiday ,

the Buddhists still were following the practices of a we ll- established tradition.
The fact that the tradit ional was not readily questioned was a l so made evident
in the behavior of the Nisei.

The Nisei ma l es, for example, took over the

farms of the Issei , whi ch is customary in Japanese fam ili es.

The Nisei males

a l so kept t heir Buddhist faith and married women who were either Buddh ist or
who were willing to become Buddhists .
Although the early Buddhist society was more c losely ak in to the
sacred society in its c haracter, the Buddhists society in X_ _ today is more
li ke the secul ar soc iety . The Nis ei, for example, do not accept many of the
traditional ways of the Is sei.

They do not expect their children to take over

their farms and a lso do not carry on the Buddhist tradition of putting food on
t he graves of their deceased ancestors.

There are, of course, some traditional

ideas which the Isse i still ideally hold but in respect to the Sansei and these
ideals, they have a ve r y permissive attitude.

They wo uld , for instance, like

to see their c hildre n marry their own ki nd in both race a nd religion, but the
Nisei rarely make an issue of the matter if the Sanse i prefer to do el sewise.
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The Sansei, or course, ha ve in many case s rejected the traditional.
Many have rejected the Buddhist faith for either the Christian faith or no faith
at all.

E ven the young Sansei , who have not yet left home , challenge their

religion in Sunday school.

They may ask, for example , why they worship

Buddha who is an ancient figure from a far- off land.

The one traditional way

which seems to have been most accepted by the Sansei is that of marrying within
their race. It is too early, however , to make a final statement to this effect , as
many of the Sansei have not come of marrying age yet.
The Buddhist society has also followed the pattern of becoming les s
is ol a ted and more heterogeneous , a pattern which most soc ieties, according
to Redfield (1947), follow in becoming more secular.

Today, both the Nisei

and Sansei speak English and are not isolated in terms of language whatever.
Many live in X_ _ , in fact, which is a town in wh ich the houses are sitllated
quite close to one another.

The Nise i are also more heterogeneous than their

Issei parents . Most are still farmers but a few operate business establ ishments.

Also, some of the farmers take on an occassional part-time job and

many of the w ives of the farmers work outside the home as well.
The above analys is of the Buddh ist society in X_ _ has shown in a
very general way that the Buddhi sts have become quite secular over the years .
An attempt will now be made to reach the same conclusion by analyzing the
Buddhist society in respect to one spec ifi c aspect of their religious ideologythe concept of Nirvana.
The literal meaning of Nirvana, as was mentioned previously , is the
extinction of desire or thirst; and a good Buddhist strives for Nirvana or
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Enlightenment by extinguishing his desires (Ts uji T., n.d . ) This exlinction of
desire, however , is not compatible with the secular values of American society .
The values of American society have been tremendously influen ced by the
Protestant Ethic or the "ideas and norms which stress the positive value of
diligent work at a n occupation that is socially a nd individuall y benefici al. "
(Hoult, 1969 , p. 254) Although the Protestants of the past can be said to ha ve
been achievement-oriented and consumption-oriented for rel igious purposes ,
the Protestant Ethi c can be said to be "suffocati ng from the crush ing weight
of its ow n successes." (Cuzzort, 1969, p. 58) American society has thu s
become an achievement-oriented society for the cons umption of goods for
their own sake.

American Protestants, no doubt an outgrowth of the Protes-

tant Ethic, have been particularly concerned with achievement and consumption
(Yinger, 1970).

In terms of econom ic success, however , Catholics "have

moved from a position clearly below that of white Protestants to one of

equality or slight adva ntage. " (Yinger , 1970, p. 396) It can be said , therefore, that Catholics have also become very "Protestant" or achievementoriented and consumption- oriented.

In view of what has been happening to

the Ca tholics , the researcher suggests that there is an analogy between what
has happened to the Ca tholics and what is happening to the American Buddhists
in their confrontation with Protestantism and American values.
Do the Buddhists strive avidly to extinguish their desires in order
to exper ience Nirvana or have the Buddhists, like the Catholics , become more
concerned with ach ie vement and consumption? The researcher concludes that
the Buddhists have been affected by the secularization process a nd do not
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diligently seek Nirvana in the traditional sense for the following two reasons .
First, most of the Nisei have a high school education.

This is certainly indica-

tive of a desire to achieve , as most minority group members in the past , have
not completed high school. The Sansei too are achievement- oriented. Jn the
families that the researcher had contact with and in whi ch there were children
of college age, at least one child in every family was in college.
some of the Sansei even aspire to do graduate work.

Furthermore ,

The Nisei also are very

anxious for the Sansei to succeed in college and try to help them by paying
for their college expenses.

The comment made by one Nisei that she finds

it very difficult to attend worship services (which at the time were held once
a month) because she feels obligated to wash, iron, and vis it with her college
sons when they come home can be construed to show the importance that some
Nisei attach to the educational achievement of their chi ldren.
Second , the Buddhists can be considered achievement-oriented in the
economic sense.

One Buddhist, for example, has a very large farm on which

he grows vegetables and raises cattle. To run his farm, he finds it necessary
to hire migrant workers in the summer and rent land in a nearby vall ey to
graze his cattle.

He also has a part-time job in the winter months and his

wife works as well.

He finds himself "runn ing from morning until night."

Although this example may be atypical,
mined to succeed as farmers.

the Buddhists in general are deter-

The fact that many of the wives of the farmers

work also shows the desire for economic achievement. One

1

isei female ,

for instance , works 6 days a week so that her family can enjoy the comfort of
a new home and its modern conveniences .
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1t would appear from the above accow1t that the Buddhists have suc-

cumbed to the secular values of American society . It is of interest , therefore ,
to know how the Buddhists rationalize the concept of Nir vana in view of their
secular inclinations . To begin , most of the Buddh ists readily admit that
Nirvana is their ultimate goal.

They do not, howe ver, all conceive of this

goal as somehow incompatible with the values of Amer ican society.

One

Buddhist, for example, sees the attainment of Nir vana as "avoiding extremes"
or excesses--su ch as excessive smoking or drinking . He furthermore does
not th in k that the values of American society t hemselves necessarily present
a ny difficulties to achieving N irvana.

Other Buddhists , howe ver, see American

society as a definite obstacle toward ac hieving Nirvana.

One Buddhist said

that she believes tha t the American values of achieveme nt and consumption
are definitely not aiding the atta inment of Nirvana; but despite human fa ilings,
the Buddhists are to strive toward N ir vana.

Another Buddhist said that s he

realizes that she , like most Americans, is very caught up with the American
values of ach ievement and consumption.

She realizes further that she prob-

ably will never attain Nirvana on this earth and doubts if any of the Buddhists
in the X_ _ Church will.
It wou ld appear that Nirvana is still the basic manifest goal of the

Buddhists.

The Buddhists, however, a r e awa re of the fact that they are like

most Americans and ha ve secular goals that do not help them reach Nirvana .
They be lieve , however , that they should still strive toward Nirvana by taking
the "middle way" of Gautama Buddha, even IJ10ugh they may never attain Nirvana
on this earth .

They furthermore attribute their inability to attain Nirvana as a

69

consequence of human nature . It would appear , therefore , that the Buddhists
ha ve rationalized the concept of Nirvana to meet their secular American values.
This , therefore , would seem to be a case of secularization.
In conclusion , the Buddhist society has become more and more secular
as time has passed.

This trend furthermore does not appear to be ending , as

the Sansei are becoming even Je ss isolated , more heterogeneous, less
emotionally in vo l ved in the Buddhist soc iety, a nd more achievement-oriented
and consumption-oriented than the Nisei.
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CHAPTER VI
SUMMARY, FINDINGS AND RECOMMENDATIONS

Summary
The main purpose of the study was to extend the field of knowledge of
American Buddhism, since there have been few sociologi cal studies conducted
in t his area o f reli g ious behavior.

To enable the researcher to fulfill this goal ,

the me mbers of the X_ _ Buddhist Church in a rural town in Utah were cho se n
as the principal subjects of this study.

The objecti ves of the study were as

follows: (1) To present a desc r iption of Buddhi sm in modern Japan , (2) to
present a description of the beliefs and practi ces of the Buddhists in the X_ _
Church in Utah, and (3) to g ive a soc iologic al inte rpretation o f American
Buddhism in terms of the acculturation theory, functional theory, and secularizat ion theory .
As a background for the reader, one c hapter was presented on Buddhism.
It in c luded the or igin and traditional beliefs of Buddhism as well as the intro-

duct ion of Buddh ism to Japan and America .
The method used in this study to gather the data was the anthropologi cal
method and a description of this method , as well as a detailed account of the
researcher's experiences in gathering the data , we re set down .

The data

gathered were analyzed in terms of the theoretical framework in the review of
lite r ature .

Finally, a presentation of the data as well as a n a nalysis of the data
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were made . First of all, descriptions were given of modern Japanese Buddhism
and American Buddhism in X_ _ , Utah as background information for the soc iological analysis af American Buddhism.

The three final sections , therefore ,

included an analysis of American Buddh ism in terms of acculturation changes .
the functional significance of the acculturation changes , and the secularization
process .

Find ings
The findings of this study can be listed as follows:
(1)

Buddhism in America, as represented by the X_ _ Buddhist
Church in Utah , has definitely undergone changes which are a
result of acculturation.

Buddh ism in America is becoming

American Buddhism , just as Buddhism in Japan became Japan('SC
Buddh ism.

In both cases, the direct influence of the respective

cultures is evident.
(2)

The acculturation changes in the X_ _ Buddhist Church have been
significant in that they have allowed the Buddhist religion to r einforce the norms and values of the X_ _ society, and in this way
have promoted social cohesion . Also, the acculturation changes
have made the Buddhist re li gion more acceptable to the Buddhists ,
living in the Amer ican rural scene, and yet , have provided the
common sentiments necessary for the social cohesion of the Buddhist group itse lf. In this way it has been pos itively functional for
the Buddh ists . The contr ibut ion of the Buddh ist reli gion to the
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cohesiveness of the Buddhist group , however , has also been
dysfunctional for the following two reasons: (1) lt contributes
to the ethnocentrism of the Buddhists , and (2) it accentuates
racial discrimination , prejudice , and segregat ion.

In these

ways the Buddhi st religion puts a stra in on the social relations hip of the Buddhists and Mormons in X_ _ and prevents a
more ideal condition of total social cohesiveness .
(3)

The secularization process has affe cted the Buddhist soc iety in
X_ _ , Utah . The Buddhist society is definitely more secu lar
than it was in the past , and all indi cations are that the secularization process will continue to affect the Buddhist soceity.

It

probably can even be safely sa id that , in the future; the Buddh ist
soc iety in

x__ ,

Utah will cease to exist as a consequence of

the secula ri zation process.

Recommendations
In making suggest ions for future studies , the researcher urges
strongly that a study similar to this one be carried out in an urban sett ing .

A

comparison co uld then be made to ascertain whether there is a difference between Buddhism in the urban and rural settings.

A few side lights , which the

researcher picked up in this study, would s uggest that there are differences
and a more in depth investigation cou ld be fruitful.
The resea r cher would like al so to recommend a study in wh ich perhaps the effects of Buddhism on American cul ture could be determined .
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Acculluration is a two-way street even if the r e is a small and " inferior" group
doing most of the receiving.

The researcher did find , for example , that some

American Caucas ia ns are attracted to Buddhism, a nd it wo uld be interesting to
find out who these indi vidu al s are , what they are like , and why they are
attracted to Buddhism .
It would also be of interest to do a follow-up study on those Buddhists

who have been co nverted to the Christian fa ith . Possibl e causes, for insta nce ,
could be demonstrated as to why the Buddhists become Christians.

The

researcher in this study has fou nd that one's peers do influence such a decision .

Finally, it is suggested that a quantitative study be attempted in one or
in all the areas studied in thi s paper . Such a study could validate the findings
in thi s study.
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